In this paper it is my aim, first of aIl, to examine Cassandra's divination in Aeschylus' Agamemnon, then 1 shall consider a passage of Plato's Timaeus about divination showing the same alternation of psychological states.
In the Aeschylean scene it is possible to reconstruct a particular divining process with the alternation of ecstasy and rationality. In fact, in this scene Cassandra seems subject to a climax of mantic ecstasy four times, less and less intense, which develops in four stages: A: cries and ritual invocations, B: clairvoyance without mediation, C: clairvoyance with mediation, D: rational prophecy. The first and second stages represent the first phase of divination, that is the conveyance of mantic knowledge from the divinity to the mantis (we will call it perceptive); the third and fourth stages represent the second phase of divination, when the prophetess is in contact with the audience of her prophetic message (we will call it communicative). Linguistical, syntactical and rhetorical features characterize each of these stages and justify their individuation (c! schema n.
1) The first stage, preceded by silence and immobilitl, is characterized by the phenomenon of glossolalia 5 , which in fact appears usually in the ecstatic states; its function is to put the person in communication with the divinity and to give expression to his non-mediate presence. In Cassandra's divining process this stage constitutes the initial part of the clairvoyance, that is the contact with divinity, and it introduces the mantic visions. The cries 6 , only apparently incoherent, seem to mark out the beginning of her clairvoyance; they develop into invocations to Apollo of ritual type and then into rhetorical questions characterized by monological modulation.
2) The second stage consists of the visionary-access, which allows the knowledge of the past and of the future. In this stage the clairvoyant perceives the past and future reality through her whole person and her 4 Cf AESCH., Ag., 1035 sq. In all sequences stage's beginning coincides with verse's incipit and so is marked by a pause.
5 It is possible to define glossolalia as an "unintelligible extemporaneus postbabbling speech that exhibits superficial phonologie similarity to language without having consistent syntagmatic structure and that is not systematieally derived from or related to known languages" (W.]. SAMARIN, "Variations and Variable in Religious Glossolalia", Language in Society 1 [19721, p. 121-130 Trento, 1997 (Labirinti, 27), p. 121-142) , who points out the ecstatie and religious character of the glossolalie phenomenon. In most texts Cassandra begins her prophecy with a cry: PIND., Pae., 8a, 10 (ËKÀayçE); EUR., Andr., 297 (~6auE); TrGF, fr. adesp. 649 (dvÉKÀaYE); LYc., Alex., 5 $oTlv); QUINTUS SMYRN., XII, 530 ('(aXEv) , 539 (uTovaXlluE Kat taXE); TRIPH., 375 (dvLaXE); Tz., Posthom., 709 $oaauKE).
senses (sight, hearing, smelling, taste, touch)7 and she conveys it without mediation and interpretation, that is without using rationality. The conveyance of the visions is simultaneous with the perception; so the visions themselves seem present and actual, and there is no separation between the different temporal levels. The sentences -a simple description by the daivoyant of visions sent by the god 8 -are often badly-constructed 9 and founded on a persistent use of the demonstrative adjective and pronoun and on the use of present tense alone (oracular synchronie tense)10. The use of the Deixis am Phantasma and the temporal non-coherence are frequent in oracular contexts ll . Since the difference between the divine language and the human language is by no means minimized, the oracular message appears obscure and ambiguous in the highest degree and so any interlocution with the chorus is impossible: in fact the verbal modulation of Cassandra appears substantially monological. The chorus, on the other hand, does not understand her words 12 , distorts their meaning 13 , refuses the message 14 , and when it concerns something well-known or understandable, is afraid of it 15 .
7 Of course for the clairvoyant the sight is the most important sense and her mantie knowledge cornes from it: the visions, which are in front of Cassandra's eyes, are thiek and overcome one another; she is able to understand what they mean step by step (cf v. 1100, 1107, 1114 3) The third stage constitutes the transition from visionary-ecstasy to rational prophecy: Cassandra still lives in the vision context, but communicates it through her rationality. Sentences are well-constructed and the use of verbal tenses is consistenrl 6 . The use of metaphors and similes in her communication, typical of oracular language represents the claivoyant's attempt to approach the meaning of visions step by step and through the association of ideas 17 . In this stage Cassandra interprets the events, which have become known to her, by using similes, finding causal nexus and mourning them. Now the communication with the chorus does become possible, and a kind of dialogue does begin, initially hesitant and frequently eut, then more and more permanent and close.
4) The fourth stage is the real prophecy: Cassandra turns ail her attention to the communication 18 and intervenes by rationality to render the message as understandable as possible. The exposition of prophecies in a clear style is the result of programmatic choices and statements and corresponds to the return of a normal use of verbal tenses and to a complete autonomy of interpretation and judgement. The predicted events are connected by strong temporal and causal consequence. The dialogue with the chorus becomes doser and doser up to the stichomythia.
In the Aeschylean scene these four stages do follow each other, as it were, in a descending climax of ecstasy four times, so that it is possible to single out four sequences A-D; each of them starts with a new cry, of glossolalie type, which marks the access of ecstasy and the conscience leap that Agamemnon's murderer will be a woman; v. Cf E. GRASS!, Potenza dell'immagine. Rivalutazione della retorica, Milano, 1989, p. 97-98 (on Cuman Sibyl of Vergil): "il linguaggio semantico della Sibilla è intessuto di metafore, immagini, che appaiono sempre quando la profetessa vuole rendere comprensibile il significato di qualcosa che si palesa direttamente. La metafora sostituisce la chiarificazione razionale... L'unità, la sintesi tra le diverse immagini nasce per 'associazione' non per 'spiegazione', in un'improvvisa visione di similitudini". in the clairvoyance, But, since in the scene Cassandra's divination develops into a more intelligible degree, the stages repeat themselves with different extension and have different importance in each climax, as it comes out from the scheme II, where the verses of each stage and the total numer of them are indicated.
It is possible to find out the four stages reconstructed in the Agamemnon also in other texts concerning Cassandra, either in the same sequence or alone l9 , for the feature of her divination, as we have said before, is just the alternation of ecstasy and rational mediation. By simplifying the complex development of divining process as presented in Aeschylus' Agamemnon, we could say that Cassandra is either ËKeppWV (that is ËV8EOS'), when she is represented in state of ecstatic-visionary inspiration and conveys visions without rational mediation, or she is Ëfleppwv, when she is represented not in ecstasy and interprets her own visions 20, puts them into a temporal and logical succession, communicates them through intelligible words and wellconstructed sentences to render them understandable by the audience, This does not mean that in the first phase Cassandra is thought of as 'irrational': it does only mean that phren and logos work at a level which is consistent with the divine, but it is different in comparison with that of human rationality, so her message is consistent with visions sent by divinity, but seems irrational and incomprehensible for man. In the second phase, on the contrary, the prophetess' effort to make her logos consistent with the audience's phren when he describes the function of the body's different organs, dwells upon the liver and particularly on the soul's part that stays in the region of the liver and is endowed wilh divination, since il has part neilher in Myos nor in <j>p6VllOELS22. It is the baser part of us (Ta <j>aûÀov), and il is redeemed and set on the right path, because il might have some apprehension of reality and truth: in fact, divination is the gift of divinity to human unwisdom (a<j>poauVYj). In order to explain what il means, Timaeus seems to appeal to a common experience (yap): "no man indeed -he goes on -in his nomal senses aVVOUS) deals in true and inspired divination, but only when the power of understanding is fettered in sleep or he is distraught by some disorder or, it may be, by divine possession. It is for the man in his ordinary senses all<j>pwv) to recall and construe the utterances, in dream or in waking life, of divination or possession, and by reflection (ÀoYWIl6s) to make out in what manner and to whom aIl the visions of the seer betoken some good or ill, past, present, or to come. When a man has fallen into frenzy and is still in that condition, it is not for him to determine the meaning of his own visions and utterances; rather the old saying is true, that only the sound in mind (aw<j>pwv) can attend to his own concerns and know himself',23. From the passage we can clearly observe the distinction between the man OÙK~vvous (6 llavE(s), endowed with a true and inspired divination (llaVTlK~~V8EOS Kat aÀll8f]S), who speaks (Tà P1l8ÉvTa, Tà <j>Wv1l8ÉvTa) in state of frenzy and subject to visions (<j>avTaallaTa, Tà <j>avÉvTa) , and the man in his ordinary senses all<j>pWV, aw<j>pwv), who is able to understand (auvvoflam) utterances and visions, to construe them (8lEÀÉa8al) in relation to the temporal consequence (future, past and present), to interpret and to give them the correct meaning (Kp(VEW). Thus il seems that utterances and visions become accessible to human comprehension. But the point is that Timaeus is referring evidently to two psychological phases of the same person (ù<j>' ÉaUTOû; Ta TE aÙTOÛ Kat
Kat TO TWV TIpOcj>TlTWV yÊVOS ÈTIt Tals ÈV8ÊOLS [WvTELaLS KpL Tàs ÈmKa8LUTavUL v6[los' oüs [laVTELS aUTOÙS 6vo[la(ouuLv TLVES, TO TIâv~yvoTlK6TES 8TL Tijs 8L' atvLY[lWV OVTOL cj>l'j[lTlS Kat cj>aVTaUEWS ÙTIOKpLTaL, Kat oiJTL [laVTfLS, TIPOcj>ijTUL 8È [laVTEUO[lÉVWV 8LKaL6TaTa 6VO[la(OLVT' av. 22 On divination in Plata cf P. VICAIRE, "Platon et la divination", REG 83 (1970) È"auT6v): so Plato's passage constitutes a strong parallei with the divination of Cassandra.
Up to now l have discussed two literary texts. Do Cassandra's and Timaeus' divination have a recognizable historical background? In continuing his discourse, Timaeus does make a remarkable terminological distinction, which is unparalleled in literary evidence 24 , between two classes of people, who are presented as historically existing (86EV ... ÈlTLKa6LaTUVal v6Ilos): the TTPO<PTlTaL, who are judges on inspired divination (ÈTTl TOLS ÈV6ÉOLS llaVTELms KPLTUS), and interpreters of riddling oracle or vision (TTlS 8L' alVL'YIlwv <P~IlT]S Kal <pavTuaEws imoKpLTaO, and the IlUVTELs, who are the real diviners 25 . No doubt examples of IlUVTELS ËK<PPOVES, that is claivoyants in ecstatic state (we can think of Pythia figure or of Sibylline model)26, as weIl as examples of TTpO<PTlTal ËIl<PpoVEs, that is self-possessed and under the rational control, are present in Greek literary tradition and much probably both existed in historical reality. Even if Delphi is not mentioned, various scholars have already thought that Plato, when he describes the divining way as involvement of the diviner, who sees, and of the prophet, who exposes, is keeping in mind the different functions of the Pythia, inspired IlUVTLs, and of the Priests, her spokesmen 27 , On the other hand, the connections between Cassandra's language and the Delphic formulary (lexicon, animal metaphors, concrete instead of abstract, periphrasis) are so prominent that Parke and Wormell assert that "the Cassandra's language is modelled on that of the Delphic responses, and there can be little doubt that she herself is in part the dramatic representation of the Pythia in ecstasy,,28. Moreover, the mantic climax' structure itself, l detected in the Agamemnon, has the same thematic sequence which Fontenrose has found in the typical structure of Delphic responses: the evocation formula, of glossolalie type 29 , and the invocation - Ithaea, 1990, p. 56-64: 60: "from the standpoint of the Platonic passage at hand, the inspiration of the mantis is a given, a matter of Greek religious institutions. The noninspiration of the prophetes is also a given, again a matter of Greek religious institutions", 26 On a eomparison between the figures of Cassandra, the Pythia and Sibyl cf. MAZZOLDI, o, c, (n, 1) , p. 99-107; more specifically on the differences between Pythia's and Sibyl's prophetie inspiration cf CRIPPA, "La voce e la visione", supra (n,lI), p. 162-163, 176-182, 186-187. 27 Cf. We can conclude that in 458 B.C., in the Athenian theater of Dionysos, Aeschylus meant to represent the divination in a rather realistic way as a religious and social phenomenon. In his Cassàndra -endowed with the dual nature of IlUVTLs and 1TpO<P~TilS, a literary figure of an unbelieved foreteller -we can see the reflection of an oracular practice, which was a part of Athenians' common experience and which found the most famous concrete form in Delphi, where the institution itself provided the co-existence of the Pythia and her interpreters 33 On the interpreter figure in relationship with glossolalia cf CRIPPA, "Glossolalia", supra (n. 5), p. 499 and n. 19 with bibliographie references. The analysis of Pythia's and Cassandra's language allows to reconstruct the true nature of it, whieh testifjes the presence of glossolalie phenomenon in Greek culture too (cf CRIPPA, "Glossolalia", supra ln. 5], p. 500-501). 30 Cf CRIPPA, "Un genere oracolare", supra (n. 5), p. 
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